Central to a theology of feasting is the nearness and newness of the Kingdom of God.
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Levinasian scholars, such as Edith Wyschogrod and Jeffrey Bloechel, 10 have characterised
Levinas' philosophy as 'ethical metaphysics'. According to Wyschogrod, 'The prime objective of Levinas' work has been to develop a metaphysics upon ethical foundations by showing man's being in the world to be moral being '. 11 In fact, according to Bloechel, Levinas brings both terms, ethics and metaphysics, together in Totality and Infinity as means to give ethics/metaphysics precedence over ontology. 12 In the following quote, Levinas infers that the relation with the other is defined more by intersubjectivity rather than the objectivity of knowledge and its underlying ontological state of egoistical freedom that removes oneself from the other's freedom ('the strangeness of the Other'). Levinas writes:
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The strangeness of the Other, his irreducibility to the I, to my thoughts and my possessions, is precisely accomplished as a calling into question of my spontaneity, as ethics. Metaphysics, transcendence, the welcoming of the other by the same, of the Other by me, is concretely produced as the calling into question of the same by the other, that is, as the ethics that accomplishes the critical essence of knowledge. 13 Later, Levinas' ethical metaphysics, focusing on the inter-human face-to-face relation, will be developed further through the notion of the 'non-phenomenology of the face' which he also characterises, for example, as the 'signification beyond being', or the maternity of God -the gestation of responsibility, of being merciful to our neighbour.
we await to hear and encounter the intimacy of the risen Christ's word inviting us to feast at his table in the Kingdom of God. . 17 In the parable of the wedding feast, the invited guests refuse to attend (Mt 22:3; Lk 15:18) . On the other hand, feasting at the Lord's table in the Kingdom of Heaven 'is open to the least expected'. 18 We could well imagine that the goodness of inviting the 'the poor, the crippled, the blind and the lame' in Luke 14:21 becomes just as significant as the dignity of wearing a white garment at the feast 14). A theology of feasting further gives hope for a radical, even shocking, encounter of the Kingdom of God, to be, like the 'the poor, the crippled, the blind and the lame', willing and spontaneous to accept the invitation to "a great dinner" (Lk 14:16), or like the prodigal son, eager and hopeful to return to his Father's home as a poor one, a hired hand (Lk 15:19) .
Feasting and the Kingdom of God
Evoking joy, mercy, hope and love, the Kingdom of God comes alive into a fabric of encounters, particularly in the 'small goodness' 19 of inviting the poor ones 'in the roads and lanes' to the wedding feast wealth and 'dissolute living' (Lk 15:13). We can learn from these two biblical stories that the revelation of Kingdom of God works in a way to shatter our everyday consciousness about personal intimacy. The Kingdom is not about pursuing pleasures; it is otherwise for it is the realm of Jesus' and our Father in heaven. Personal intimacy feasts, as it were, on God's forgiveness, compassion and healing. Moreover, personal intimacy is a springboard for a newness and proximity of joy to come to mind and recharge the spirit. As a child of God finds meaning in the death and resurrection of Christ, the work of the Father's Creation touches the child with an Edenic nakedness of humility before the infinite mystery. Yet, the work and mystery of God continues. If Creator and Redeemer are one, the mystery of Creation and the Paschal Mystery come together in the deepest reaches of the human soul. This is because the child of God has sought conversion and transformation into the life of God. The child of God then, to draw an analogy, is led to both the Garden of Eden and the Garden Gethsemane. In the Garden of Eden, the child of God discovers his/her nature and image (Gen 1:26), of how he/she has been formed 'from the dust of the ground' (Gen 2:7) to return again to the 'ground' (Matt 26:39) to pray at the Garden of Gethsemane.
Journeying from Eden to Gethsemane, as it were, becomes the pathway of joy, humility and 
Waiting for Parousia
A theology of feasting takes to heart the letter of St. James (2:5): 'Listen, my beloved brothers and sisters. Has not God chosen the poor in the world to be rich in faith and to be heirs of the kingdom that he has promised to those who love him?' By inviting hospitality and intimacy with the poor, we learn how it means to wait for Parousia: to become children other's need and suffering inasmuch as it fosters transcendence to become children of God, knowing the Father forgives through the Son (Eph 1:7). Such knowing provides the grace of gentleness, allowing the soul to shiver before the poor one and encounter the true presence of God in the goodness of joy, mercy, love and hope for Parousia rather than revenge, humiliation and oppression.
Locating an eschatological tension between immediate expectation and delay of hearing the risen Christ's word, provides an entry point to reflect about hope for Parousia, of Jesus' return. A theology of feasting responds to the tension and mystery of Parousia through seeing a pathway through Eden and Gethsemane towards the Kingdom of God. The pathway itself is the very care and fellowship we give to the poor in our midst. Hence, at the heart of such mission/evangelisation or walking along the path lies the work of giving spiritual care to the poor; 76 a liturgy (work) of difficult freedom unveiling a feast of goodness and joy.
When Jesus the Messiah returns and invites people to his table to feast on the goodness and joyful blessings of God, will it demand a decision on our part (cf. to apply a Christian analogy to the Garden of Gethsemane. Not only then is there the unaltered, original and ancient wine at the table of the Lord, but also the beautiful and pure olive oil that has been kept maturing since the night of Christ's suffering at Gethsemane.
Here, feasting at the table of the Lord, we might proclaim, 'But I am like a green olive tree in the house of God. I trust in the steadfast love of God for ever and ever' (Ps. 52:8) or 'Your wife will be like a fruitful vine within your house; your children will be like olive shoots around your table' (Ps. 128:3). The joy of feasting in the house of God, and having fellowship with the risen Christ, with family, friends and the poor becomes also a way to respond to the trauma and unhappiness of our lives as we partake of the gift of salvation.
Sharing in the beauty of the grape and olive, dipping the manna of God's loving kindness in the wine of the future world of justice and the olive oil of mercy, we are brought into the countenance of the risen Christ's face to offer the gifts of peace, mercy and joy.
Feasting altogether on the gift of peace, the promise of mercy and the blessings of joy and love, we are led to discover that the Father's Kingdom not only is an the age of unconditional and limitless forgiveness and loving-kindness; it also unveils a future world of what 'the great majority of the poor' signify through their 'special openness to faith'. 81 Where we offer God's 'friendship', 'blessing: and 'word' 82 to the poor, we admit the hope of the world-to- Within the divine mystery, in communion with the divine persons, the blessed share in the divine life. A variety of sense analogies is applicable here. To be in heaven is to feast on the reality of God, to drink from the source of life. It is to taste the sweetness of the Spirit and inhale its fragrance. It is to plunge into the depths of divine mystery. We will hear the eternal music of the Word and touch and embrace what in life could never be grasped. We will move with the energies of divine life and see the perpetual light that shines upon us. Within God, the blessed not only meet God face to face but also see the universe, in every dimension of its being and becoming, as God's continuing and creative selfmanifestation.
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Through the animation of sense analogies, Kelly leads us towards a vision of the resurrected life. The creative works of the human spirit, from art to music, from mystical prayer to the work of scholars, evoke more than a mere taste of the future world of the resurrected life; 
Conclusion: 'For I was hungry and you gave me food'
The death of a beloved may well remind us that the Kingdom of God is near. The death of one in whom we are so fond of signifies that love never ends and continues to be born into an ever new expression of intimacy. Through the eyes of faith, we may discover hope in a profound passivity that God is near; indeed that we are 'seen by God' 102 in both our mourning possessing an eschatological sense in being, 107 namely the goodness of God, transforms the actions of the self into the small goodness of responsibility for-the-other.
God's word in the other's face, wavering like 'a blinking light,' leaves us on 'the very pivot of revelation'; 108 an ambiguity in being where we do not know truly whether we have listened to God's word or not. To have a an eschatological sense, to distinguish between God's word in the other's face and 'the facelessness of the pagan gods,' 109 reflects the hope of encountering the Kingdom of God, to discover the gift of the One who loves us rather than pursuing the enjoyment of any magical intervention or magical otherness that conjures up responsibility without any personal engagement. A theology of feasting becomes a movement towards God's goodness, the one whom we can trust ('I am who I am' (Ex 3:14)), who embraces, penetrates, animates and provokes us with the risen Christ.
We need to take a step away from 'experiencing' or enjoying a faceless god's word to God's goodness; the time of the other has not penetrated the moral conscience. But for goodness to possess an eschatological future, we need to take on Christ's gentleness and meekness to speak face to face (2 Cor 10:1) as if we are sharing a banquet with the other in the Kingdom of God, an unthematisable realm of God's love and promise of forgiveness.
Through such openness and small goodness, we can be truly chosen by God like the 'the poor, the crippled, the blind and the lame' (Lk 14:21) and be invited to the 'great dinner' (Lk 14:16) of the Kingdom of God. The Good-in-us animates the grace of eschatological fulfilment, which for the most part we do not see because of our competing self-interest and ego-centric self. Redemption and healing awaits as does the Kingdom for it is new as much as it is near in the risen Christ's presence of healing and forgiveness in us.
Essentially, both Christ's death and resurrection underpin a theology of feasting in the Kingdom of God, culminating in the hope for Parousia, for the return of Christ. And in the hope of meeting our loved one again, lies the face of the risen Christ who beckons us to his table in the Father's Kingdom and share the heavenly feast of joy, thanksgiving and song with those on the margins of society. Then, if we look closely as we sit beside the 'stranger, widow and orphan' (Ex 22:21-22) we may discover the Messiah's face saying to us, 'for I was hungry and you gave me food, I was thirsty and you gave me something to drink, I was a stranger and you welcomed me' (Matt 25:35).
